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C.T. Vivian, oral history interview (video), 2011

Interview accessed at the Library of Congress website or YouTube. http://www.loc.gov/item/afc2010039_crhp0006/ (Links to an external site.)Links to an external site.
https://www.youtube.com/watch?v=5qCK7mie_SU (Links to an external site.)Links to an external site.
Please watch this video from 1:45:00 to 2:09:00.
SOURCE: Civil Rights History Project collection (AFC 2010/039), American Folklife Center, Library of Congress. C. T. Vivian oral history interview conducted by Taylor Branch in Atlanta, Georgia, 2011-03-29. Part of Civil Rights History Project, Library of Congress, Smithsonian National Museum of African American History & Culture, The American Folklife Center. The American Folklife Center, the Smithsonian National Museum of African American History and Culture, and the professional fieldworkers who carry out these projects feel a strong ethical responsibility to the people they have visited and who have consented to have their lives documented for the historical record. The Center asks that researchers approach the materials in this collection with respect for the culture and sensibilities of the people whose lives, ideas, and creativity are documented here. Researchers are also reminded that privacy and publicity rights may pertain to certain uses of this material.
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Stokely Carmichael, "What We Want," 1966
One of the tragedies of the struggle against racism is that up to now there has been no national organization which could speak to the growing militancy of young black people in the urban ghetto. There has been only a civil rights movement, whose tone of voice was adapted to an audience of liberal whites. It served as a sort of buffer zone between them and angry young blacks. None of its so-called leaders could go into a rioting community and be listened to. In a sense, I blame ourselves, together with the mass media, for what has happened in Watts, Harlem, Chicago, Cleveland, Omaha. Each time the people in those cities saw Martin Luther King get slapped, they became angry; when they saw four little black girls bombed to death, they were angrier; and when nothing happened, they were steaming. We had nothing to offer that they could see, except to go out and be beaten again. We helped to build their frustration. An organization, which claims to speak for the needs of a community, as does the Student Nonviolent Coordinating Committee, must speak in the tone of that community, not as somebody else's buffer zone. This is the significance of black power as a slogan. For once, black people are going to use the words they want to use, not just the words whites want to hear. And they will do this no matter how often the press tries to stop the use of the slogan by equating it with racism or separatism. An organization which claims to be working for the needs of a community, as SNCC does, must work to provide that community with a position of strength from which to make its voice heard. This is the significance of black power beyond the slogan. Black power can be clearly defined for those who do not attach the fears of white America to their questions about it. We should begin with the basic fact that black Americans have two problems: they are poor and they are black. All other problems arise from this two-sided reality: lack of education, the so-called apathy of black men. Any program to end racism must address itself to that double reality. Almost from its beginning SNCC sought to address itself to both conditions with a program aimed at winning political power for impoverished Southern blacks. We had to begin with politics because black Americans are a propertyless people in a country where property is valued above all. We had to work for power, because this country does not function by morality, love, and nonviolence, but by power. Thus we determined to win Political power, with the idea of moving on from there into activity that would have economic effects. With Power, the masses could make or participate in making the decisions which govern their destinies, and thus create basic change in their day-to-day lives. But if political power seemed to be the key to self-determination, it was also obvious that the key had been thrown down a deep well many years earlier. Disenfranchisement, maintained by racist terror, makes it impossible to talk about organizing for political Power in 1960. The right to vote had to be won, and SNCC workers devoted their energies to this from 1961 to 1965. They set up voter registration drives in the Deep South. They created pressure for the vote by holding mock elections in the Mississippi Freedom Democratic Party (MFDP) in 1964. That struggle was eased, though not won, with the passage of the 1965 Voting Rights Act. SNCC workers could then address themselves to the question: "Who can we vote for, to have our needs met, how do we make our vote meaningful?" Ultimately, the economic foundations of this country must be shaken if black people are to control their lives. The colonies of the United States, and this includes the black ghettoes within its borders, north and south, must be liberated. For a century, this nation has been like an octopus of exploitation, its tentacles stretching from Mississippi and Harlem to South America, the Middle East, southern Africa, and Vietnam; the form of exploitation varies from area to area but the essential result has been the same, a powerful few have been maintained and enriched at the expense of the poor and voiceless colored masses. This pattern must be broken. As its grip loosens here and there around the world, the hopes of black Americans become more realistic. For racism to die, a totally different America must be born. This is what the white society does not wish to face; this is why that society prefers to talk about integration. But integration speaks not at all to the problem of poverty, only to the problem of blackness. Integration today means the man who "makes it," leaving his black brothers behind in the ghetto as fast as his new sports car will take him. It has no relevance to the Harlem wino or to the cotton-picker making three dollars a day. As a lady I know in Alabama once said, "the food that Ralph Bunche eats doesn't fill my stomach." Integration, moreover, speaks to the problem of blackness in a despicable way. As a goal, it has been based on complete acceptance of the fact that in order to have a decent house or education, blacks must move into a white neighborhood or send their children to a white school." This reinforces, among both black and white, the idea that "white" is automatically better and "black" is by definition inferior. This is why integration is a subterfuge for the maintenance of white supremacy. It allows the nation to focus on a handful of Southern children who get into white schools, at great price, and to ignore the 94 percent who are left behind in unimproved all-black schools. Such situations will not change until black people have power, to control their own school boards, in this case. Then Negroes become equal in a way that means something, and integration ceases to be a one-way street. Then integration doesn't mean draining skills and energies from the ghetto into white neighborhoods; then it can mean white people moving from Beverly Hills into Watts, white people joining the Lowndes County Freedom Organization. Then integration becomes relevant. White America will not face the problem of color, the reality of it. The well-intended say: "We're all human, everybody is really decent, we must forget color." But color cannot be "forgotten" until its weight is recognized and dealt with. White America will not acknowledge that the ways in which this country sees itself are contradicted by being black--and always have been. Whereas most of the people who settled this country came here for freedom or for economic opportunity, blacks were brought here to be slaves. When the Lowndes County Freedom Organization chose the black panther as its symbol, it was christened by the press "the Black Panther Party"—but the Alabama Democratic Party, whose symbol is a rooster, has never been called the White Cock Party. No one ever talked about "white power" because power in this country is white. All this adds up to more than merely identifying a group phenomenon by some catchy name or adjective. The furor over that black panther reveals the problems that white America has with color and sex; the furor over "black power" reveals how deep racism runs and the great fear which is attached to it. Whites will not see that I, for example, as a person oppressed because of my blackness, have common cause with other blacks who are oppressed because of blackness. This is not to say that there are no white people who see things as I do, but that it is black people I must speak to first. It must be the oppressed to whom SNCC addresses itself primarily, not to friends from the oppressing group. From birth, black people are told a set of lies about themselves. We are told that we are lazy--yet I drive through the Delta area of Mississippi and watch black people picking cotton in the hot sun for fourteen hours. We are told, "If you work hard, you'll succeed"--but if that were true, black people would own this country. We are oppressed because we are black--not because we are lazy, not because we're stupid (and got good rhythm), but because we're black. I remember that when I was a boy, I used to go see Tarzan movies on Saturday. White Tarzan used to beat up the black natives. I would sit there yelling, "Kill the beasts, kill the savages, kill 'em!" I was saying: Kill me. It was as if a Jewish boy watched Nazis taking Jews off to concentration camps and cheered them on. Today, I want the chief to beat the hell out of Tarzan and send him back to Europe. But it takes time to reject the most important lie: that black people inherently can't do the same things white people can do, unless white people help them. The need for psychological equality is the reason why SNCC today believes that blacks must organize in the black community. Only black people can convey the revolutionary idea that black people are able to do things themselves. Only they can help create in the community an amused and continuing black consciousness that will provide the basis for political strength. In the past, white allies have furthered white supremacy without the whites involved realizing it, or wanting it, I think. Black people must do things for themselves; they must get poverty money they will control and spend themselves; they must conduct tutorial programs themselves so that black children can identify with black people. This is one reason Africa has such importance: The reality of black men ruling their own nations gives blacks elsewhere a sense of possibility, of power, which they do not now have. This does not mean we don't welcome help, or friends. But we want the right to decide whether anyone is, in fact, our friend. In the past, Black Americans have been almost the only people whom everybody and his momma could jump up and call their friends. We have been tokens, symbols, objects, as I was in high school to many young whites, who liked having "a Negro friend." We want to decide who is our friend, and we will not accept someone who comes to us and says: "If you do X, Y, and Z, then I'll help you." We will not be told whom we should choose as allies. We will not be isolated from any group or nation except by our own choice. We cannot have the oppressors telling the oppressed how to rid themselves of the oppressor.

As for white America, perhaps it can stop crying out against "black supremacy," "black nationalism," "racism in reverse," and begin facing reality. The reality is that this nation, from top to bottom, is racist; that racism is not primarily a problem of "human relations" but of an exploitation maintained, either actively or through silence, by the society as a whole. Camus and Sartre have asked, can a man condemn himself? Can whites, particularly liberal whites, condemn themselves? Can they stop blaming us, and blame their own system? Are they capable of the shame which might become a revolutionary emotion? We have found that they usually cannot condemn themselves, and so we have done it. But the rebuilding of this society, if at all possible, is basically the responsibility of whites—not blacks. We won't fight to save the present society, in Vietnam or anywhere else. We are just going to work, in the way we see fit, and on goals we define, not for civil rights but for all our human rights.

SOURCE: Stokely Carmichael, "What We Want," The New York Review of Books, Vol. 7 (September 22, 1966), pp. 5-6, 8. Accessed at http://web.mit.edu/21h.102/www/Primary%20source%20collections/Civil%20Rights/Carmichael.htm
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Alvin Poussaint, Beginning of the Black Power Movement (interview), 2010
Interview accessed at http://www.youtube.com/watch?v=dcw3PZxI6Y4
[bookmark: _GoBack]SOURCE: The National Visionary Leadership Project (NVLP) is the premier resource for oral history interviews with African American elders who shaped the twentieth century. Co-founded in 2001 as a nonprofit educational organization by educator and philanthropist Camille O. Cosby, Ed.D. and Emmy award-winning journalist Renee Poussaint, NVLP has conducted videotaped interviews with more than 250 pioneers and acclaimed leaders. Some of these elders are nationally recognized and interviewed by NVLP's co-founders and board members, such as Maya Angelou, Shirley Chisholm, Ossie Davis, Ruby Dee, John Hope Franklin, Dorothy Height, Quincy Jones, and Coretta Scott King. Others, known primarily in their local communities, are selected and interviewed by NVLP college Fellows. All of this invaluable primary source material is accessible worldwide on NVLPs website http://www.visionaryproject.org and archived at the Library of Congress. Interview uploaded on March 22, 2010
